the East in Persia and suggest a reconciliation of the two main approaches to this text, which highlight Persian and Syriac influences, respectively. I propose that this material may hold the key to solving some of the problems raised by the text. different texts that were copied together. Munich 231 and Bodl. 2138 are entire codices that have been identified as Sefer Asaf, although their structure-rather, their lack of structure-makes it clear that they are compilations of different texts joined together. An examination of the three main manuscripts-Munich 231, Bodl. 2138, and Florence Plut. 88.37, along with the possible Cairo Genizah fragment, JTS 10160, has allowed me to begin reconstructing something akin to an urtext: the common source to which later additions seem to have been made.
A comparison of Florence Plut. 88.37 as a whole with Munich 231 and Bodl. 2138 reveals something of the process of the compilation of the texts considered to be Sefer Asaf. The Asaf text in Florence Plut. 88.37 is the first in the codex (fols. 1-26r), and is followed by six other medical texts. 8 The second text, clearly marked as a separate text in Florence Plut. 88.37, is a head-to-toe list of illnesses (fol. 26r -30v), all with Greek names. The list is incomplete, ending abruptly on fol. 30v, after illness 15, ‫אמוטואיקיס‬ (amotoïkis, Greek αἱμοπτυϊκός, "spitting blood" 9 ). It appears that a quire (perhaps more than one?) is missing here. In any case, this section was already missing when the codex was paginated. Although the list of diseases is not part of the Asaf text in Florence Plut. 88.37, it appears at the end of Munich 231 (fols. 267r-287r) and has been treated as part of Sefer Asaf. The list in Munich 231, too, is incomplete, although longer: eighteen sections rather than the fifteen in Florence Plut. 88.37. The text is unmistakably the same.
There is still no scientific edition of the text. Muntner published a text based on a collation of several manuscripts, but moved freely from one manuscript to another, for a result that is very confusing indeed.
10 I am currently producing an edition and translation of the sections I consider to belong to the urtext. 8 (1) Fols. 1v-26r: Sefer Refuʾot; (2) fols. 26r-30v: Head-to-toe list of illnesses (incomplete; missing quire at the end); (3) fols. 31r-58r: ‫פיסיקא‬ ‫של‬ ‫הראשון‬ ‫;ספר‬ (4) fols. 58v-73v: ‫הספר‬ ‫אנטיאוטריאו‬ ‫השני:‬ (Antidotarium); (5) fols. 73v-84r: ‫מלאכת‬ ‫היא‬ ‫צירלוגיאה‬ ‫השלישי:‬ ‫הספר‬ ‫יד‬ ; (6) fols. 84v-86r: ‫היקר‬ ‫;ספר‬ (7) fols. 86r-110r: ‫ביאטקו‬ ‫:ספר‬ ‫הרביעי‬ ‫הספר‬ (Viatico). For a description of the codex, see Antonio Maria Biscioni, Bibliothecae Ebraicae Graecae Florentinae sive Bibliothecae Mediceo Laurentianae (Florentiae, 1757), vol. 2. 9 I would like to thank Petros Bouras-Vallianatos for discussing this term with me.
10 Suessman Muntner, ed., "Assaf ha-rofeʾ, Sefer Refuʾot" (Asaf the Physician, Book of
The Introduction of the Book of Asaf
The introduction of the Book of Asaf is an intriguing text on the origins of medical knowledge, identifying its knowledge as derived from the medical systems of India, Greece, Egypt, and Aram.
11 It is an example of an "origin narrative" that recounts the origin(s) of a field of knowledge, the motivation for "inventing" or "establishing" that kind of knowledge, and the subsequent development of the field. 12 Here Asaf takes his place alongside Hippocrates, Dioscorides, and Galen: 14 And their wisdom grew until the advent of Asclepius, one of the Macedonian sages and with him forty men, magicians (ḥarṭumim), learned in the translated books. And they traveled through the land, passing beyond India to the land (fol.
13 "Kesed" is mentioned in Gen. 22:22.
14 The ḥarṭumim are mentioned in Genesis 41, when they are unable to decipher Pharaoh's dream; in Exodus 7-9, in magic competition with Moses; and in Daniel 1-2 and 4, where Daniel and his Jewish companions' wisdom exceeds that of the local ḥarṭumim and interpreters of Nebuchadnezzar's dreams. 2v) east of Eden, to find some of the trees of life in order to increase their glory among the sages of their land. And when they came to that place, they found the medicinal trees and the trees of the tree of life. And they reached out their hand to take them. But God struck them with the flaming sword that turns every way. 15 And they were all burned by the sparks of lightning and not one escaped. And medicine was bereft of physicians. And the knowledge of physicians lay dormant for 630 years, until the reign of King Artaxšaçā ‫,ארתחששתא(‬ Artaxerxes). In his time there rose a clever and wise man, learned in the lore of the medical books and understanding it all; his name was Ippocrat (Hippocrates) the Macedonian. So too the other gentile sages, and Asaf the Jew and Diskardios (Dioscorides) of Ba'al (or Ba'alat) 16 and Galenos of Caphtor 17 and many other sages and they renewed the glory of medicine, which survives to this day...
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Asaf
We know nothing about Sefer Asaf's author or authors. Elinor Lieber has argued that the attribution to Asaf is pseudonymous. Persian tradition that links a legendary figure by the name of Āṣaf b. Barakhyā to knowledge.
20
The links between "Asaf" and Persian lore can be traced back to the biblical book of Nehemiah, where a person by that name appears as the warden of the royal park (pardes) of King Artaxerxes (Neh. 2:8).
21 Artaxerxes is also mentioned in the introduction to Sefer Asaf, quoted above.
The reference to a Persian king in the history of medicine is significant. Artaxerxes (Persian Artaxšaçā) was the throne name of several Persian kings of the Achaemenid dynasty: Artaxerxes I (465-424 BCE); Artaxerxes II (404-358 BCE), and Artaxerxes III . Venetianer suggested that Artaxerxes IV (226-240 CE), better known as Ardašīr I, the founder of the Sasanian Empire, is the king referred to in Asaf's introduction. 22 While we should probably leave aside the issue of which Artaxerxes is intended, the important point is that the mention of the name establishes a possible Persian political-cultural milieu for Sefer Asaf.
In Islamic legend, Asaf b. Barakhyā was an exemplary vizier, known for his wisdom, rectitude, and relentless protection of the people's interests. He appears in Persian-Islamic narratives as a minister, scribe, or companion of King Solomon (Sulayman), who had "knowledge of the book." Tales about King Solomon were circulating in the Arabian Peninsula even before Muhammad. The themes found in the Islamic King Solomon narratives go well beyond anything we find in Jewish sources.
Almost all of the numerous accounts in Muslim commentaries and Stories of the Prophets (Qiṣaṣ al-anbiyāʾ) that mention his name refer to a surah in the Quran (Surat al-Naml) in which Sulayman asks his courtiers to bring him the throne of the Queen of Sheba (Bilqis) before her arrival. One of the courtiers, who is said to have "knowledge of the Book" responds, "I will bring it to you in the twinkling of an eye" (Q 27:40) . 23 Commentators were divided over this 20 Farhad Daftary and Wilferd Madelung, eds., Encyclopaedia Islamica (Leiden: Brill, 2008-2011 
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The continuing going popularity of Asaf b. Barakhyā in Persian culture is reflected in visual representations as well. Serpil Baǧci has noted that in Shirazi manuscript frontispieces of the fifteenth and sixteenth centuries, Asaf b. Barakhyā never fails to appear alongside King Solomon. 25 Baǧci suggested that these scenes were the products of a collective image, long in the making and with wide currency, shared by artists and readers. 26 All this suggests that particularly in the Persian and Islamic traditions, Asaf b. Barakhyā is not to be regarded as a historical personage, but rather as a legendary figure who is associated with "knowledge of the book."
While we cannot read hagiographies and mythical accounts as straightforward historical narratives, we can-and probably should-take some cues from such texts. They often serve as pointers to identify strata otherwise forgotten or else rewritten by later historical accounts. 27 The study of hagiographies and transmission lines teaches us the importance of observing points of transition from the legendary or chronologically remote to a more historically concrete time. I suggest that here the transition to the reign of Artaxerxes is significant. When corroborated by other types of data, some of it discussed below, hagiographies and mythical accounts may have historical value too.
Persian Months
Highly significant, but hitherto ignored, are the references to the Persian months in Sefer Asaf. This part appears in the three main manuscripts mentioned above- Bhamīzmah, Abānmah. These are their names in the language of the sages of Persia. They said [that] in the time that the blossoms begin to appear in the land, and the sun is in Aries, which is the month of Nisan which is called in the language of Persia Bahmenmah-in this time the physicians would begin to prescribe all kinds of medicine to cleanse the intestines so as to let the body rest and restore itself. In my attempts to make sense of this section I consulted François de Blois, who is a world-renowned authority on ancient Persian calendars 37 and a member of the ancient calendars research group at UCL, led by Prof. Sacha Stern. He made several very interesting observations. First, the names of the months are in postSasanian Middle Persian. The first on this list, for example, "Adur mah" ‫אדור(‬ ‫)מה‬ is closer to Middle Persian than to the New Persian "Adar." Shahrīrmah ‫,)שהרירמה(‬ on the other hand, is closer to the New Persian Shahrīr māh than to the Middle Persian Sharīwar māh. On balance, however, de Blois is of the opinion that these forms reflect the late Umayyad or early Abbasid period. An important question raised by this section is thus the provenance of this calendar. According to de Blois, the westernmost location where this calendar would have been used is the area of modern-day Iraq.
Lastly, and most importantly, this section reveals something even more intriguing. The last part of the passage equates the Hebrew month of Nisan with Bahman: "They said [that] in the time that the blossoms begin to appear in the land, and the sun is in Aries, the month of Nisan which is called in the language of Persia Bahmenmah …"
De Blois pointed out that only rarely does the Persian month of Bahman coincide with Nisan. 46 Thanks to KAIROS, new software for computing ancient calendars, it is possible to calculate when this occurred. According to de Blois, Bahman and Nisan correlated in the mid-eighth century-but not again for more than 1200 years.
These two items-the coincidence of the Persian and Hebrew months in the eighth century and a westernmost geographical location where this calendar would have been in use of modern-day Iraq, make an important contribution to the Persian hypothesis of the origin of Sefer Asaf. As noted above, the section in question appears in the three most complete manuscripts, namely Munich 231, Bodl. 2138, and Florence Plut. 88.37. The first folio of Bodl. 2138 is badly damaged and hard to read, but enough is legible to see that the section discussed above is more or less where Bodl. 2138 begins. Its integration within the text, dealing with a topic that is then further developed-the seasonal regimen-suggests that the inclusion of this part in the text is significant.
Indo-Iranian Traces
The Persian hypothesis also provides a good explanation for some other features of the text that have long puzzled scholars. The Persian connection would explain Sefer Asaf's numerous intriguing references to India, both explicit and implicit.
These references appear both in the introduction to Sefer Asaf as well as in the discussion of various materia medica. Lieber suggested that the overall structure of the text is based on an Indian or even a Tibetan model. 47 This is an important and interesting hypothesis, but requires further research. We can now categorically reject the Tibetan hypothesis, however: it is clear that the Gyushi (Tibetan: rgyud bzhi), the locus classicus of Tibetan medicine, dates from the twelfth century, and not from the eighth century as some had suggested in the past, and the dating on which Lieber's argument is based. 48 But while we lay to rest the Tibetan connection, there remains the task of explaining the features of Sefer Asaf that show its affinity with Indic medical knowledge.
India as a Source of Medical Knowledge
India appears in Sefer Asaf as a source of superior medical knowledge and as a place where wondrous medicinal plants grow. In addition to the mentions in the introduction, quoted above, India also appears in the materia medica section.
India as a source of knowledge is a well-known topos in diverse cultural The Alexander Romance (as found in some versions of Sefer Yosippon) includes the well-known dialogue between Alexander the Great and the sages of India.
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In this episode, the Indian sages are described as "very wise" and "having books. Romance is knowledge of wondrous drugs. It might be noted here that there is a version of this episode in the Babylonian Talmud, tractate Tamid. In this version, the sages with whom Alexander has a similar dialogue are identified as the "sages of the south" ‫הנגב(‬ ‫.)חכמי‬
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The specific way in which India is identified as a source of knowledge in the introduction to Sefer Asaf, however, is most reminiscent of the Sasanian texts on the origins and transmission of knowledge studied by Dimitri Gutas and Kevin van Bladel. 54 One of these is the account of the history of the sciences by Abū Sahl ibn Nawbakht (fl. 770-809), which has recently been studied by van Bladel. As he has shown, Abū Sahl's account of the history of the sciences, the earliest extant history of science in Arabic, is based on pre-Islamic Persian sources. It preserves a claim that the peoples of India, Babylonia, and Egypt already possessed scientific knowledge in the prehistoric era, a claim similar to what appears in the introduction to Sefer Asaf. Indeed, the overall structure of Abū Sahl's account is very similar to that of Asaf, with the following parallels: a prehistoric flourishing of knowledge; the advent of the Macedonians, who discover the ancient knowledge; the disappearance of knowledge due to moral decline, followed by a revival of knowledge under the Sasanian Empire, which involves the collection of knowledge from Babylonian, Syriac, Greek, and Indian sources. 55 The view of Persian science-including medicine-under the Sasanians as an integration of knowledge from India and Byzantium also appears in the fourth book of the Dēnkard, a tenth-century Pahlavi summary of knowledge of the Mazdean religion.
This famous passage has been studied and translated many times: The imperial Sasanian ideology at the heart of these texts, which saw itself as one of hoary antiquity and matchless civilization, as described by Gutas, has been given a Jewish twist in Sefer Asaf. Just as in his analysis the imperial Sasanian Zoroastrian ideology promoted a "culture of translation," presenting all knowledge as deriving from the Avesta, so too Sefer Asaf's narrative has medical knowledge being given to Shem and finding its way to the sages of India before ultimately being returned to humanity under the auspices of a Persian king-an intriguing Jewish variation on the narratives of the Dēnkard and Abū Sahl's account. The Asaf narrative, like the Dēnkard and Abū Sahl ones, promotes a culture of translation in which translation is a cultural good. The role of the Persian king as collating and harmonizing foreign knowledge, a key feature both in the Dēnkard and Abū Sahl, is also clearly present in Sefer Asaf.
Trees of Life and Trees of Medicine
The reference in Sefer Asaf to the trees of medicine and "trees of the tree of life," which are to be found "beyond India," alludes to an important motif common in the Indo-Iranian traditions. 58 This Iranian concept of a huge tree that is the source of renewal for all plants on the earth has been studied by Mary Boyce.
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As she points out, in Yašt 12.17 60 this tree is called the Tree of All Remedies, since it bears the seeds of all healing herbs. In Pahlavi texts it has various names: the Tree of All Seeds; the Tree of All Healing; the Tree Opposing Harm. The other great tree of Iranian mythology, the Gōkarn (or Gōkart), is described as surrounded by healing plants. The Pahlavi sources explain that this tree is the "White Hōm," the "chief of plants," which gives long life to whoever eats from it, as well as making bodies immortal after resurrection. Boyce has pointed out that there seems to be some confusion in Persian mythology between this Tree of Life and the Tree of All Seeds, since they grow close together and are both associated with healing plants.
The same concepts appear in India. 61 Boyce suggested that these tree myths derive from an old Indo-Iranian concept. The common Indian tree myth speaks of a huge tree, Jambū, which was associated with soma, the sacrificial drink, as well as with healing herbs and immortality. 62 In both the Avestan and Vedic civilizations we have a tree of life, placed at the centre of the world, on firm land or in the sea, in which divine winged creatures nest. The sap of this tree nourishes the plant of immortality.
Medical Content
Ascertaining the possible sources of the medical content of Sefer Asaf is clearly the most intriguing as well as the most complex aspect of the study of this text. There are several reasons for this complexity: first, as discussed above, the work known as Sefer Asaf, as attested in the extant manuscripts, is a composite text. This in itself could explain the different positions scholars 59 Mary Boyce, A History of Zoroastrianism (Leiden: Brill, 1996), Vol. 1, pp. 137-138 have taken regarding the origins of the text. This is the conclusion recently reached by Tamás Visi.
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The second problem is that all three medical traditions suggested as possible sources of the medical knowledge found in Sefer Asaf-Syriac medicine, Byzantine medicine, and Persian medicine-are marred by extensive lacunae. Recent innovative research in these fields has revealed the composite nature of these medical traditions, which only further complicates the question at hand. the significance of medical texts composed by members of the Church of the East, based in Persia, 65 is increasingly coming to light. Although these texts were influenced by Greek science, they also reflect significant differences. 66 Hence, while we acknowledge that comparing medical melanges with one another is infinitely complex, it is possible at this stage to say something about the grand question of the medical content of Sefer Asaf.
First, there are several markers that distinguish the medical content of Sefer Asaf from Galenic medicine: its pneumata ‫;)רוחות(‬ its theory of embryology; its discussion of the 248 bones; its inherent link with astrology; its reference to "red bile" ‫אדומה(‬ ‫,)מרירה‬ as well as the abundance and linguistic forms of Indic materia medica. All of these-except for the pneumata-have clear parallels in Syriac medical texts deriving from the Eastern Church in Persia. The pneumata of Sefer Asaf remain an open question with three possible hypotheses: we simply have not yet found their Syriac parallels; or this is an original contribution by Sefer Asaf; or it reflects influence from elsewhere. That said, however, the elaborate discussion of soul and spirit with reference to medical aspects is prevalent in the medical and medically related texts of the Church of the East.
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The Structure of Sefer Asaf and a Syriac Parallel
Having reconstructed what appears to be a Sefer Asaf urtext, I have found that it is quite similar to a Syriac medical text of debated authorship, edited by Jean-Baptiste Chabot in 1943. The similarity between these two texts is apparent not only with regards to their medical content but also with regards to their overall structure.
Visi has noted the similarity between the embryology sections of this text 65 Previously referred to as "Nestorians." On why in this context "Nestorian" should be replaced by either "Church of the East" or "Church of Persia," see Peter L. 
Conclusion
The form of the Persian months as they appear in Sefer Asaf points to Persian influence-direct or indirect. The hypothesis of Persian influence is corroborated by other Persian input: the character of Asaf himself, the similarity with other Persian or Persian-influenced accounts on the origins of the sciences, the appearance of the Indo-Iranian motif of the trees of medicine, and the key importance of Indic medical knowledge. The Persian influence hypothesis can also explain the numerous references to the "sages of Persia," to Persian plant names, and indeed to entire Persian recipes. Another question that the hypothesis of Persian influence could answer relates to the influence of the Apocrypha on the introduction to Sefer Asaf. Its similarities with Jubilees and 1 Enoch have been noted before. 72 The question of There is a good reason why Sefer Asaf has remained an enigma for so long. It is indeed a very complex work and requires expertise in several languages. The passages analyzed here are only a tiny extract from a very long text. More research into the medical knowledge that is presented in Sefer Asaf needs to be conducted in order to say more about its building blocks. The working paradigm outlined here can support collaborative work to analyze the text and its sources in a thorough manner. What is clear in any case is that Sefer Asaf is an important piece in the great puzzle of the history of Eurasian medical knowledge. * 
